The author examines the philosophy and practice of Muslim education in the tradition of the Sy family of Tivaouane (Senegal
Introduction
Today Muslim brotherhoods are more important than ever in the world, and their religious incandescence deserves to be analyzed by researchers of Islam.
The Muridiyya has been well studied as an African brotherhood, yet the focus of these studies has been on its role in contemporary politics and its influence on the economic Senegalese landscape. Scholars are beginning to place greater emphasis on religious education within the brotherhoods. For example, Cheikh Babou's work on educational processes within the Muridiyya has shifted emphasis away from earlier foci towards the teaching methods of the founder. Despite the preponderance of works on the Muridiyya and its popularity as a subject, the largest brotherhood in West Africa remains the Tijāniyya, founded in Algeria by Ahmad al-Tijānī (1737-1815) in 1781.
There has been renewed interest in studying the Tijāniyya in recent times, led by scholars such as Triaud and Robinson (2000) , although their perspective was more historical than socio-anthropological. Soares has taken a multidisciplinary focus by studying the Hamawiyya and Umariyya branches of the brotherhood emerging from Nioro (Mali). Other researchers have investigated the Tijāniyya in Ivory Coast (M. Miran), Mauritania (R. Seesemann), Southern Mauritania and Southern Ivory Coast (S. Hanretta), Nigeria (R. Loimeier, S. Umar) and Bénin (Brégand) . Their studies refer to the Tijāniyya of Kaolack (Senegal), mainly that of El Hadji Ibrahima Niasse (1900 Niasse ( -1975 , due to its transnational ramifications. My aim is to do a socio-anthropological study of the Sy family of Tivaouane, established in Senegal by El-Hadji Malick Sy (1853 -1922 in the first half of the 20th century. I explore the cultural values as well as the educational principles of the Sy Tijāniyya. This family and branch of the brotherhood have a reputation for being well versed in the Islamic sciences; people from Tivaouane are seen by Senegalese as learned in Islamic education. Colonial administrators like Paul Marty referred to the Qur'anic school led by El-Hadji Malick Sy as the Popular University of Tivaouane (Marty, 1917: 186) . To this day students come from every part of Senegal, Gambia and Mauritania to study the religious sciences at this Qur'anic school. Investigating the relationship between religion and culture in the educational system will lead to a better understanding of the dissemination of the brotherhood in this country.
As a theoretical framework, I draw on Bourdieu's theory of religious practice, to show how, through institutions, the marabouts and their followers reproduce the values of the Tijāniyya, while refashioning them through local situations. In my theory of domination, the disciples are actors, not just individuals who suffer from maraboutic domination. I will also review the common idea of internalization of the dominant's ideology by the dominated as Bourdieu does, although his habitus concept is a changing principle (1980: 88-9) . Although Bourdieu does not explore the issue of resistance among the subordinated (disciples), I show through my analysis that disciples of marabouts can alter the terms of dependence by creating their own branch in the brotherhood, and thereby participate in the development and perpetuation of Tijāniyya values.
Marty provided early studies of Islam in Sub-Saharan Africa and focused on the importance of religion and its influence on political structures. He hoped that a French Muslim policy would aid the French colonial regime in establishing a rapprochement to lessen the divide between anti-Christian and anti-European ideas held by Muslims on the one hand, and French suspicions and anticlerical policies on the other (Marty, 1921: 262) . Christian Coulon has shown that, although dated, Marty's ideas are valid in understanding more recent Islamic practices in Senegal (Coulon, 1981: 10 (Seesemann and Soares, 2009: 95) . Yet, even in Marty's work, we can tease out important cultural data for understanding the impact of the brotherhoods on Senegalese society. These include the transmission of Islamic knowledge and more specifically, the use of amulets and their "production" in a broad Muslim space. I will not detail all these points in this article but one must understand also that the point of view of practitioners is scientifically constructed. Neither the ethnographer nor the interviewees are neutral when talking about their subject: Marty's work can be useful for any study of Islam in Senegal. I use oral sources, written texts by the marabouts and their disciples and interviews conducted in Tivaouane and Dakar. Only through his own analysis can the social analyst better understand and interpret social facts. I apply this formula to my subject by examining the concepts of daara, khalifa and dahira in order to more closely trace the development and continuation of the Tijāniyya.
A daara is a school in which various religious and non-religious sciences are taught. It is sometimes mistakenly referred to as a Qur'anic school, yet they are distinct entities. I will give an overview of the changes that El-Hadji Malick Sy brought to the Tijāniyya, via the daara. I will then talk about khalifa, which is an institution in the brotherhood that designates its spiritual authority or the representative of Ahmad al-Tijānī-a position that is often contested. Next I will analyze the dahira, a religious association that groups several disciples around a religious leader. Finally, I will explain how all these institutions have evolved and have refashioned the Sy Tijāniyya.
Teaching Values during the Time of El-Hadji Malick Sy
El-Hadji Malick Sy learned the Islamic sciences in different daara throughout Senegal and Mauritania. He followed an educational curriculum that had been used for many years by Muslim pupils and their teachers in North and West Africa. 1 The curriculum was expected to last 20 years. The importance of detailing these studies is to show the difficulty in mastering the Islamic sciences and the seriousness of purpose required to do so. Sy's frequent travels in the region also helped him to build an important set of connections that could validate his authority as a master in the Tijāniyya. After finishing his studies, Sy opened a Qur'anic school in Saint Louis in the 1880s, where he built a network of local allies who were interpreters or workers in the French Colonial administration. Next, he moved to Ndiarnde, a village in the Wolof kingdom of Kajoor, where he remained from 1895 until 1900 to found a daara where Islamic arts and sciences were taught. He trained many students from several provinces of Senegal, Gambia and Mauritania. Hundreds of them in turn became his representatives or muqqadam in various regions of the country. Finally, in 1900, he moved permanently to Tivaouane, a town that served as a commercial crossroads and has subsequently become a Holy City.
In 1904, Sy obtained authorization from the French to open a school in Tivaouane. In the same year, he built a mosque and obtained land for cultivation at Diaksaw, a few kilometres to the north of Tivaouane. At this time, he began to establish his own path in the Tijāniyya by adapting and changing some of its norms. One of his notable contributions is in connection with the custom of giving hadiya in exchange for teaching or providing any other religious service. In his book
Silencing Those Who Criticize and Attack the Way of our Master and Intermediary with God, Ahmad al-Tijānī (Ifhām al-Munkir al-Jānī 'alā tarīqat sayyidinā wa wasīlatinā ilā rabbinā Ahmad bin Muhammad al-Tijānī)
, Sy criticizes religious entrepreneurs who demanded a gift (hadiya) of their "customers". In the Sufi tradition, the hadiya is a voluntary donation by the disciple to his master. This differs from sadaqa, or charity, a gratuitous act a person in a higher position makes to the poor or needy. Nor is the hadiya the Islamic zakāt, one of the pillars of Islam, obligatory for every Muslim who has property, according to Islamic law. The marabouts play a central role in the redistribution of hadiya. That is why El-Hadji Malick Sy denounced marabouts who practised rashwa (corruption). This denunciation is similar to that of his relative Ahmadou Bamba, in his contemporaneous Itineraries of Paradise (Masālīk al-Jinān, verses 1440 , 1444 , 1447 and 1449 .
Unlike other leaders at the time, Sy encouraged a rational understanding of Islam and did not perform miracles to convince others of his saintliness. He widely criticized marabouts who performed "miracles" as satanic practitioners of un-Islamic beliefs (Mbaye, 2003, t.1) . (Today, traditionalist historians have invented miracles in order to reinforce and validate Sy's image as a spiritual leader in Senegal.) Furthermore, he did not valorize the practice of spiritual retreat (or khalwa). According to Sy, Ahmad al-Tijānī proscribed khalwa while living in Fez. 4 In contrast to that of some West African brotherhoods, Sy's philosophy of teaching did not revolve around the personal relationship between a master and his disciple as a means of initiation to hidden knowledge and charismatic power. As Brenner puts it, "The existence of an esoteric episteme does not therefore eliminate more 'rationalistic' forms of discourse " (2001: 20) .
Sy did not succeed in founding a school of astronomy, numerology and medical sciences, 5 but he encouraged his students to learn Western medicine, as did other Muslim reformists, such as Muhammad Abdu, Jamāl al-Dīn al-Afghanī and Sa‛id al-Jabī. Sy has often been characterized as an intellectual in the colonial order; this is most likely because of his skill in adapting his teachings to the new political and social order. He advised his followers to adhere to the Islamic principle of giving enemas to cure illness but also appealed to them to respect French sanitary regulations by being vaccinated against the bubonic plague in 1916.
Other elements of Sy's thinking focused on Islamic laws and the interpretations of Malīkī jurisprudence, such as his stance regarding alms (zakāt), which authorized his disciples to give oleaginous products like peanuts or coconuts-a position opposed by some religious figures 6 -and regarding the second ritual, wazīfa, his disciples perform in the morning (Mbaye, 2003: 81, t.3) . 7 In his Jawāhirul al-Ma'anī (The Pearls of Meaning), the key text of the Tijānī, Ahmad al-Tijānī wrote that his disciples could perform the wazīfa once or twice a day if they wished (Mbaye, 2003: 128, t.1 and 2003: 72, t.3; Abun-Nasr, 2007: 155) . Sy applied just this recommendation, while the other Senegalese Tijānī branches perform it once a day.
A significant adaptation by Sy is his reshaping of Mawlīd, a ceremony in celebration of the birthday of Prophet Muhammad. 8 The Mawlīd used to be a Muslim manifestation in maraboutic heterotopias of Senegambia (like Pire and Kokki), where Muslim clerics sang and recited poems and Qur'an verses all night long. 9 Sy organized the Gàmmu for the first time in Tivaouane in 1902. He received permission from the French authorities and invited them to attend the ceremony. That is why his followers believed erroneously that he was the first to organize a Gàmmu in Senegal.
Admittedly, El-Hadji Malick Sy was influenced by leaders of the Tijāniyya in North Africa, the home of Sy's spiritual masters and the centre of the brotherhood, who had also developed a strong relationship with the French colonial government. Another way Sy chose to show loyalty to the French authorities was to appoint an intermediary who was trusted by the administrators, his son-in-law, El Hadji Seydou Nourou Tall , to spread Islam and the Tijāniyya in Senegal and surrounding territories. The French reciprocated by sending Tall to their colonies to enforce their message. Tall therefore both served the French and strengthened the Tijāniyya in various West African locations. The authorization to initiate and supervise members of the Tijāniyya (ijāza) that he received from El-Hadji Malick Sy can be understood in terms of symbolic meaning: it is this reciprocal fidelity between a master and his disciple that creates, legitimizes, reproduces and perpetuates the maraboutic system of dependence. El Hadji Seydou Nourou Tall played a political and religious role at supranational level, 10 while Babacar Sy, the oldest son of El-Hadji Malick Sy at this time, became the successor to his father. These two religious authorities were in competition in the distribution of salvation goods (ijāzat, allegiances, etc.) after the death of their master in Tivaouane in 1922.
It is my contention that the influence of Sy's masters in North Africa served only to reinforce the primary influence on his acceptance of French people and their politics, which was the French influence on the environment in which he lived in Saint Louis, Dakar and Tivaouane, cities dominated by the French even before his arrival.
Khalifa, or the Spiritual Authority
Babacar Sy inherited a strong political and religious network from his father's friends and the French authorities. He was a French citizen and was well educated in Islamic studies; upon his father's death, and despite the opposition of some disciples in the brotherhood, he became the Khalife général des tidianes et de la famille Sy (hereafter referred to as the KGT).
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During the economic crisis in 1929, El Hadji Ibrahima Niasse, the leader of the largest Tijāniyya branch in Senegal, began to claim that he was the highest authority to represent Ahmad al-Tijānī in Sub-Saharan Africa. But Ousmane Kane, the brother-in-law of Babacar Sy and representative in the city of Kaolack, never accepted Niasse as such. He criticized Niasse on several occasions for claiming that he was the Gawth al-zamān, or Succour of the age. To this day, there remains a struggle between the Kane-allied Sy and Niasse families for the control of religious services within the tarīqa in Senegal. One example of this conflict concerns the Sufi notion of tarbiyya or spiritual education, well known in El Hadji Ibrahima Niasse's teachings all over the world. In the branch we are concerned with here, the son of the KGT, Cheikh Tidiane Sy, who was close to Niasse at this time, created the Islamic Educative Association (Jamā'at Tarbiyya Islamīyya) in 1955. Through his journal La Causerie instructive islamique, written in both French and Arabic, he called on young Muslims to adapt Islam to "modern" times. In doing so, he was influenced by the reformist movement Ahl al-Sunna, referred to as Wahhabism by French colonial authorities. Senegalese cities such as Thiès, Mbour and Dakar were the main sites of proselytism for this movement; and Cheikh Tidiane Sy was in constant contact with reformists in these agglomerations, exchanging ideas on how to reform Islam, how to adapt it to the changing times. From the 1940s to the 1950s, Cheikh Tidiane Sy introduced modern technology into the life of the KGT in the form of the automobile, the telephone and the transistor radio, and he also introduced cinema in the city. His modern interpretation of Islamic principles resembles in many ways that of Niasse in Senegal and Northern Nigeria. I mention these facts to show the limitations of Bourdieu's theoretical perspective on religion. Within the religious field, followers can succeed in resisting domination by creating a dissident branch or founding a new brotherhood and becoming dominators in turn.
When El Hadji Abdoul Aziz Sy became the KGT in 1957, Cheikh Tidiane Sy and his brothers Mansour Sy and Abdoul Aziz Sy "Junior" refused to acknowledge him as the successor to their father Babacar Sy. Yet the nomination of their uncle as the legitimate KGT was upheld by the grandsons of Ahmad al-Tijānī, who travelled to Tivaouane.
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The conflict over spiritual authority was one between lineal succession and collateral succession. There are no laws in the Tijāniyya establishing the legitimacy of a khalifa but only that his competence should be in Islamic and Muslim sciences. The consequence was public division amongst the Sy family, illustrated by the building of a mosque at the tomb of Babacar Sy in 1957, a hundred metres from the mausoleum of El-Hadji Malick Sy. The KGT did not succeed in convincing the French and Senegalese authorities (Pierre Lami, Governor of Senegal, and Mamadou Dia, Chief of the Government) to prohibit the construction of a third mosque in the city.
In 1961, the first Senegalese President, Leopold Senghor, and his Prime Minister, Mamadou Dia, appointed Cheikh Tidiane Sy as the first Senegalese ambassador to Egypt. On 14 April 1961, Cheikh Tidiane Sy presented his credentials to Gamal Abdel Nasser. While in Cairo, he wrote Majhūl Ujma, or the Unknown of the Nation, a biography of his grandfather, El-Hadji Malick Sy. In it, Cheikh Tidiane Sy claimed to be the legitimate successor to his father. His uncle, the KGT, was a member of the Egyptian Supreme Council for Islamic Affairs in 1965. Both of these marabouts (uncle and nephew) brought Egyptian and Islamic culture to the life of the people of Tivaouane. They helped Qur'anic students and their own sons to obtain grants from the government to study in Egypt, Kuwait, Morocco and Saudi Arabia. 13 In 1978, exasperated by the conflict over succession and the absence of a single authority in the Sy family, President Senghor finally chose Abdoul Aziz Sy "Junior", son of Babacar Sy, who gave his son the same name as his own younger brother. Until the early 1990s, there was calm between the two factions (uncle versus nephews), but in 1993, another struggle erupted over the question of authority of discourse between Abdoul Aziz Sy "Junior", the spokesman of the Sy family, and his nephew Moustapha Sy, the second son of Cheikh Tidiane Sy.
14 Which of the two leaders was allowed to speak in the name of and in the absence of Cheikh Tidiane Sy in Tivaouane? In 1997, before his death, the KGT recognized Mansour Sy as his successor. The family of Cheikh Tidiane Sy did not accept this pronouncement and attacked the new KGT and his spokesman in a conference held in Tivaouane in April 1998. After this event, a new Gàmmu was created in the Sy branch in addition to the two that existed.
Spiritually, El Hadji Abdoul Aziz Sy was respected by Senegalese of all social strata, but within his family he faced opposition to his power from 1957 to 1997. Nevertheless, the daara he led in Tivaouane, called Daara El Hadji Malick, and the spiritual authority he incarnated are still sustained by his sons, cousins and his nephews. Their daara is less involved in politics, but focuses on Islamic education, and perpetuates El-Hadji Malick Sy 's teaching principles. Recently they introduced the French language and mathematics (taught in French) into their curriculum. They are also active in the spread of dahira, a contemporary religious component of the brotherhood, in Europe and America (see figure 1) . 
FIGURE 1 El-Hadji Malick Sy and his Descendants

Dahira: The Founding of New Religious Structures
The last concept I will analyze is the dahira, the most developed religious institution in Senegal. Babacar Sy's greatest contribution to Senegalese Islam is the creation of the Dāhiratul Kirām al-Tijāniyyu in Dakar in 1927. 15 Dahiras were created as a system of solidarity to help rural tijānī disciples who had migrated to urban centres in the 1920s. The dahira also helped to stabilize transhumant disciples after the death of the major tijānī leaders, including El-Hadji Malick Sy, as well as to counter the rapid progress of the Muridiyya. Initially, there were not a lot of dahira in Senegal; the first one was created in Abidjan in Ivory Coast in 1947, where Wolof and Haalpulaar disciples of El Hadji Seydou Nourou Tall and Babacar Sy were working as civil administrators and traders. These Tijāniyya marabouts competed there and in Congo-Brazzaville, where they had the same representative, a jeweller and trader Madiakhou Diongue. 16 In Gabon, Ndary Mbaye represented Babacar Sy in spreading Islam, the brotherhood and dahiras. In Senegal in the 1960s, Cheikh Tidiane Sy grouped dahiras into regional federations. These are highly organized and headed by a President, who represents the federation during religious festivals in Tivaouane. In Tivaouane, Oumou Kalsoum Mbaye, a niece of Cheikh Tidiane Sy, created a women's association in 1973. Later, this association became the Well Guided Muslims (Mustarshidāt). Women are generally a spirited force in religious activities in the Senegalese public sphere. When the sons of Cheikh Tidiane Sy integrated the Mustarshidāt with the aim of teaching Islam during their public gatherings, the group was renamed the Group of Rightly Guided Men and Women (Dahiratul Mustarshidīna wal Mustarshidātī, hereafter referred to as the DMWM).
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In the 1980s, Moustapha Sy moved the dahira to Dakar. Meanwhile, his female cousins in Tivaouane, frustrated by his appropriation of their association, created the Dahiratul Nihmatī Filahī (The Circle of Those Who are in Search of God), which has only female members. They adopted the green symbol of Islam to demarcate themselves from the white one of the Mustarshidīn.
19 Like the Dahiratul Muhtafīna Bi A'asaril Abahī Wal Ajdad (The Circle of Those Who Follow the Traces of the Fathers and the Ancestors), led by Moustapha Sy, a son of Abdoul Aziz Sy "Junior", they competed with the DMWM in the religious market, especially during Gàmmu and Tamxarit (Muslim New Year), for which they invested millions of francs to demonstrate their power and prestige.
Dahiras are funded from members' contributions both in and outside Senegal. Members pay monthly or annual dues fixed by the association. These funds are invested in major projects, such as the building or rehabilitation of mosques and the construction of hospitals, daara or professional learning centres for members or the community as a whole, and are used to maintain holy places and prepare meals for the annual Gàmmu, and, sometimes, to enrich marabouts. The economic, spiritual and political investment of Moustapha Sy in the DMWM made him inclined to control and protect it against his rivals within the Sy family, Tijāniyya brotherhood and broader society. The appropriation of the movement by Moustapha Sy and his monopolization of the most important status (Moral Guide) changed the political orientation of this dahira, which had grown tremendously in national influence by the end of the 1980s.
The stratification within the DMWM is important. Babacar Sy is the Supreme Guide, Cheikh Tidiane Sy the Spiritual Guide, and Moustapha Sy the Moral Guide. Hadji Malick Sy is one of their references. The Mustarshidīn draws values from Islamic laws and Wolof culture as well as the thoughts and teachings of Babacar Sy, incarnated by Cheikh Tidiane Sy. The followers, who call themselves condisciples, are at the bottom of the association's hierarchy. The DMWM has a Feminine Section, which organizes discussions about gender roles in Islam, women's mystical life and family health. The language of the Mustarshidīn conferences is mixed: French, Wolof and Arabic, with English translations. Contrary to what is argued by Fabienne Samson (2005: 234) on ritual and language, the Mustarshidīn do not learn Arabic with the sole aim of better understanding the Qur'an. Rather, they learn Arabic to be able to speak at their conferences, to perform dramatic plays and to participate in external debates. Some are students in the Arabic department at the University of Dakar. Arabic is a part of the common grounding, a notion which contradicts Fatou Sow's statement that "Arabic is only spoken in the country sparingly, in order to read and recite the Koran" (2003:71) .
During the time of El-Hadji Malick Sy, adherents went to Tivaouane or to the nearest village where a muqqadam, in person, could initiate them into the brotherhood. Now, only a few special disciples can easily meet Cheikh Tidiane Sy and Moustapha Sy. That is why a collective initiation (wird) is given to all disciples through their chain of transmission (silsila). This has expanded the leaders' authority within the branch but also made it possible to expand the brotherhood. The fear of losing their disciples in the dahira led the leaders of the Mustarshidīn to do what they could to maintain their position and their followers for as long as possible. In giving a collective initiation to their disciples, leaders of the Mustarshidīn rationalize their silsila and perpetuate the brotherhood.
Since the mid 1990s, the Mustarshidīn have held conferences during Ramadan in Dakar-Yoff and their Gàmmu in Tivaouane. The content of the conference sessions has become increasingly sophisticated and global. The Mustarshidīn debate worldwide politics and social issues and invite sociologists, journalists, biologists, specialists of Islam and political scientists to participate. Mustarshidīn are increasingly called to adapt their religion to rapidly changing times. They use electronic means to convey their political and religious messages, though they do acknowledge the disadvantages of this. For instance, there has been a growing tendency among the faithful to choose the singing of Qur'anic verses as a mobile phone ring tone; this causes problems when a phone rings in a toilet, a place traditionally frequented by bad djinns. In the same vein, when asked whether rap music was harām or hallal, Cheikh Tidiane Sy answered that the question should not be about its legality, but about whether it is decent or indecent. If it is decent, it is authorized, and if it is indecent it is unauthorized. This allowed the Spiritual Guide to legitimize the Mustarshidīn's orchestra, sometimes criticized for their blending of sacred texts with modern musical instruments (piano, keyboards, guitars, violin, etc) .
U-turns in political orientation amongst leaders of the movement-a term borrowed from Loimeier (2009: 246) -are a part of the movement's ideological framework. Moustapha Sy said (in French) during the Universities of Ramadan conference in Dakar-Yoff in 2009 that a leader must be unpredictable. Thus his followers should validate and normalize his changing attitude towards a range of social and political activities, demonstrating that there is no system of domination without an acceptance of, and a participation in, the religious establishment by disciples. Henceforth, the leaders of the DMWM will have to comply with the new political activism of Mansour Sy "Jamil"-the oldest son of Moustapha Sy, to whom his half-brother (Cheikh Tidiane Sy) refused the khalifa of their father (Babacar Sy) in 1957 (see figure 1 )-who challenges their role as the only counter-power in the Sy family. 20 Today, the most important structures in Europe (notably in Italy, Spain, France and Switzerland) and the United States (mainly New York, Atlanta, Washington and Cincinnati) are the Dahiratul Mutahabīna fī Lāhī (The Community of Those Who Love Each Other for Allah's Sake) and The Islamic Tijaniya Foundation of America (IFTA), which are headed by grandsons and disciples of El-Hadji Malick Sy. The IFTA was created by Si Ahmed Sy, a son of El Hadji Abdoul Aziz Sy who lived in the United States for a long time (see figure 1) . The group organizes Gàmmu, conferences to which tijānī shuyūkh from Morocco or Algeria are invited, and family ceremonies with Muslim communities in America.
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Abdoul Aziz Sy "Junior" and Babacar Sy Mansour, the preeminent Sy marabouts in the globalization of the branch, have installed the Dahiratul Mutahabīna fī Lāhī in several European countries. The implantation of the Sy branch in the global Muslim and secular networks has repercussions on the daara, dahira and khalifa.
Conclusion
The daara, khalifa and dahira are the core institutions that reproduce the Sy Tijāniyya in Senegal and beyond. The founder of the branch was aware of the rapid changes in his society associated with colonization; he brought open-mindedness to his interpretation of the rules of Islam in general and of the Tijāniyya brotherhood in particular, and he created religious principles that set his branch apart from others in the region. After the founder's death, marabouts and disciples continued to expand the brotherhood and created the dahira, an institution fundamental to its growth as it extended the capacity to initiate others. This capacité d'initiatives des acteurs, or human agency, has made this branch enduring. The strategies of reproduction of the branch are not without conflicts over power and prestige amongst the family and among those affiliated with other Tijāniyya leaders in Senegal, such as El Hadji Ibrahima Niasse of Kaolack, Abasse Sall of Louga, and Madior Cissé of Saint Louis. Cissé, for example, assumed his position independently of any validation from the sons of Babacar Sy-through the institution of his Dahiratul Mutahabīna fī Lāhī, created in 1953-and has competed with the Sy Tijāniyya during religious festivals in Saint Louis (Villalón, 1995: 137) . Despite these internal conflicts, the Sy Tijāniyya remains highly influential in Senegalese Islam and beyond.
NOTES
